Exploring Gypsiness. Power, exchange and interdependence in a Tran syl vanian village. Ada I. Engebrigtsen. 2007. New York, Oxford: Berg hahn Books. 205 pp. isbn 978-1-84545-229-2 (hbk), 978-1-84545-502-6 (pbk) Reviewed by Lenka Budilová Ada I. Engebrigtsen's book is based on her fieldwork conducted between 1996 and 1997 in a Transylvanian village. The fieldwork was carried out in cooperation with her husband, Lars Gjerde, who helped her (mainly in the beginning of the research) also as an interpreter for Romanes. The Norwegian anthropologist offers a monograph of classic anthropological design. The main objective of the book is an analysis of the relations between the local Rom Gypsies (the Čurara sub-group) and the Romanian peasants. The author carried out her fieldwork in two different village sections, a Romanian and Orthodox part of the village (where she lived for some time with a Romanian family), and the Roma hamlet, where she lived with one of the Romani families. The Hungarian Protestant segment of the locality is not described here as elaborately as the previous two. This approach allowed her to present a comprehensive and complex view of inter-ethnic relations within the village. The focus on all different aspects-linguistic and cultural-of the local social milieu proved to be a fruitful perspective leading to an insightful analysis of their interwoven relationships.
, and M. Salo and S. Salo (1977) .
The second part of the book is devoted to the Romanian villagers or, more precisely, to the Romanian peasant world and the actual interactions between the villagers and the Roma (or ţigani, as the villagers refer to them). The peasants' world view is marked by their strong relationship to land and the central aspects of villagers' identity are the stress on moderation, self-sufficiency, and the ethos of labour (p. 149). The picture of the world of the Romanian villagers gradually develops into a clearly different one from that of the hamlet Roma. The concept of civilizaţie, interconnected with the concept of naţie, meaning both the ethnic group and nation-state (p. 24), is used to evaluate and hierarchically categorise the other ethnic categories, including ţigani. Large spaces are devoted here to the discussion of the relationships between Roma and non-Roma within the village. These two worlds, presented from both sides as completely different and standing apart, are, however, tied together in everyday contexts through exchange and trade.
In analysing the Rom world, the author, following Marcus's concept of the "multi-sited ethnography" (Marcus 1995) , proposes the perspective of a "translocal community" (pp. 90-1), emphasising the necessity to see the hamlet Roma as a part of the wider, trans-local web of kin and affine ties binding them to other localities and creating sometimes stronger and more enduring ties than those that exist with their hamlet neighbours. The issue of Romanes, which Engebrigtsen uses as denoting both the language and the way of life and moral values, is analysed very broadly in the book. Sharing, equality and honour, together with an ideal of productive autonomy of the individual households, are presented as central values of the Rom culture (Romanes or romanimo). Within the hamlet, we can see an ongoing competition among the adult men for honour by means of material, cultural and social resources, when the acquired wealth is turned into honour (and thus into social and cultural capital) by sharing and by providing ritual meals. This competition for honour is based on the discourse of equality and autonomy and emphasises the dominant position of the grown men. Engebrigtsen also shows how this powerful idiom of sharing hinders the possibility of establishing any centralised authority among the hamlet Roma. But it is not only the men's world that she analyses. Through the discussions of gender relations, attitudes to children and work and the concept of (ritual) (im)purity, the women's discourses and world-views are also portrayed; and these are not always the simple mirrorimages of the counterpart views of the men.
Engebrigtsen's understanding of 'who the Roma/Gypsies are' is made clear on the first page of the book, where she states: "Gypsy is the English denomination for a vast and diverse category of people consisting of several culturally different ethnic categories and groups" (p. 1). This assertion is substantiated as follows: "The majority of these groups and categories speak different languages and do not admit any affinity to each other" (p. 2). At a different place the author suggests that "Although the Gypsies were not a homogenous population, they made up a large and distinct ethnic category apart from the majority population in the Romanian territory" (p. 33). Though stressing the heterogeneity of the Roma/Gypsy groups and presenting them as a category rather than as a group in these theoretical declarations, the author does not always adhere to these presuppositions in the text. Sometimes it is not clear, from the style of her quotations of the various Gypsy/Roma/Traveller-focused (mostly anthropological) studies if the statements come from the studied hamlet Roma, or from other authors' observations in other, completely different groups of people. Very often Engebrigtsen quotes, for example, Judith Okely (1983) , Paloma Gay y Blasco (1999) or Michael Stewart (1997) to support her argument, but it is not clear whether the quotes refer to what the people whom she describes said and thought or to a statement made by one of these anthropologists about some other group of 'Roma' or 'Gypsies' (or Travellers). On p. 55, for example, when she discusses the problem of the sense of shame, which is supposed to be inherent in the Rom child but develops according to physical growth and development of the body, Engebrigtsen quotes Okely's monograph on English Travellers-Gypsies, and the reader is not sure if the assertion holds for the hamlet Roma, Okely's Travellers-Gypsies, or for both (or even for the Roma in general). Similarly, on p. 57, in the discussion of the "relationship of the Roma as brothers and sisters" (p. 57), the author quotes M. Stewart (1997) and his analysis of brotherhood among the Hungarian Vlach Roma. Generalising statements also occur in the text: "Visiting is an absolute obligation between close kin among the hamlet Roma, as among the Roma in general" (p. 94), where Stewart (1997) and Barth (1955) are cited, or: "Like Roma in general, the hamlet Roma marry without any interference from the state or the church. " (p. 78), or: "The kris, the traditional Rom tribunal, is the only formal institution above family households and the most influential conflict-solving instrument that is generally acknowledged by all Roma. " (p. 112). From our own fieldwork experience, there is at least one group of people who call themselves Roma in eastern Slovakia who do not acknowledge any form of kris at all. Despite the author's theoretical affirmation at the beginning, the Roma/Gypsies are sometimes portrayed in the book as if they were an ethnically or culturally homogenous population throughout (at least) Europe. The resulting impression is that the 'Roma in general' have the same culture and somehow form one entity sharing-sharing what?
The author presents Rom life and cosmology as a mode of existence different from that of the gažo, and uses the metaphor of 'nomadology', proposed by Deleuze and Guattari (1985) , to describe the Rom world, stressing their specific relation to space. The Roma are depicted as people having an unrooted, flexible, and decentralised power system, without a clear leadership, while the villagers represent here a centralised, normative and standardised system of state power (p. 18). She proposes to see the worlds intertwined within the village as two different modes of existence, systems of power that co-exist in the locality and are mutually interdependent. However, the Rom world or mode of existence still resists and opposes state domination. The author argues that "the Roma as nomads are precisely not incorporated into the hegemonic discourse of the state" (p. 189).
Romanimo is pictured here as a mode of existence, or a way of life, determined by a specific relation to gaže and a specific world view of the Roma/ Gypsies themselves. Some core principles of the Rom orientation in the world are thus seen as created in constant contact with and under the influence of the non-Rom world. Engebrigtsen shows some interesting differences between the two worlds in the understanding of identity and belonging. Romanimo, the Rom cosmology, is presented as a flexible and changing process, determined by adaptation to the surrounding populations. "Romness" is not considered by the Roma as given, constant and unchangeable. In the Roma's view of identity 'Romness' and 'gažoness' are "variations of a common humanness and thus poles on a continuum" (p. 139). The Roma's concept of identity and ethnicity is put here as contradictory to the non-Roma notion of ethnicity or identity, which is considered to be based biologically and thus irreversible, given and immutable: "All Roma know that Rom may transform to gažo and gažo to Rom" (p. 139). The Romanian discourse of civilizaţie, on the contrary, helps the villagers to classify the social world hierarchically according to the (alleged) moral and biological traits of the given groups; hence the otherness of individual social categories is seen as biologically given and immutable (pp. 149-50) . While the Roma view is that a person may be both the ţigan and the gažo, according to context, the peasants view is strongly either/or option (p. 161).
The strongest parts of the book are, in my view, the analyses of the exchange relations, economic interdependence and social relations between the Rom Gypsy and the Romanian peasant worlds within the village and the wider local area. The author argues that villagers and Roma form a social figuration of asymmetric interdependency (p. 59), made up of the system of begging, barter and exchange relations between the Roma and the villagers, thus creating mutual dependence. The Roma exploit resources and perform tasks that are morally condemned by the villagers (e.g. fortune-telling and magic), and their position towards the villagers could be considered as one of negative reciprocity (getting much for little). The dependence and complementarity of these two worlds in everyday contacts is discussed in relation to the contrasted but interdependent cosmologies of the Roma and the Romanian villagers. Very inter-esting is, for example, the discussion of the ways in which the annual arrival of clothes and other luxury goods brought by a Western European NGO influences the mutual relations and power structure between the Romanian villagers and the hamlet Roma, offering the Roma a certain feeling of superiority by the trade and barter of clothes to the villagers.
